Introduction
In the past year and more I was a research fellow at the Ruhr University, Bochum (hereafter RUB) working on the interrelationship and exchanges between China's two major religious traditions, Buddhism and Daoism, during the medieval and early pre-modern periods. While the departure for my research was primarily concerned with the mutual exchanges of ritual techniques and technology, i.e. ritual practices in general, concepts of ritual, ritual implements, ritual language, rituals in specific cultic contexts etc., I gradually expanded my interest to include a wider range of topics relating to the exchanges between Buddhism and Daoism in China including the appropriation of divinities and saints, integrated beliefs and practices involving elements from both religions, apocryphal writings, conceptualizations concerning specific religious themes in which ideas and beliefs from both Buddhism and Daoism were brought together. Among other issues, I dealt with how such concepts of "secrecy" and"the netherworld" were formulated and constructed in the Buddho-Daoist exchanges, as outlined by Jörg Plassen his introduction to the workshop.
An important aspect of the work I did while at KHK, with the gracious help of many of my colleagues here, had to do with the development and use of certain theoretical and conceptual frameworks, something to which I admittedly had not paid too much attention previously. Both in closed sessions with several participants and through discussions with Jörg Plassen in particular, we sought to deal with and identify those factors that were at work in the the Buddho-Daoist exchanges, and how to deal with them scientifically. Namely how to understand and deal with the"finer mechanics" of inter-religious processes, the whens, the hows and the whys, with special focus on those conceptualizations and ideas which allowed the inter-religious transfer(s) to take place. 2 This led us onto a lengthy excursion into various conceptual and theoretical frameworks including transfer processes, the much debated concept of what "sinicization" is and whether it is useful as a signifier, 3 Juri Lotman's semiosphere, 4 which we "translated" into a cultural semiosphere with special attention to inter-religious and intra-religious processes, including the underlying workings of signs and symbols, exemplified by talismans and diagrams. These musings also sought to understand what happens when religious phenomena originating in one specific setting shift to a new religious context. 5 Finally we touched upon the transfer and transmission of schemata, 6 within a given cultural setting. You are quite right in wondering how it was possible within the short duration of a single academic year to accomplish all this. Therefore I will allay your doubts by reassuring you that as I see it we merely scratched the proverbial surface, and only in a few select cases went a little bit beneath it. However, I feel confident to say that we are now considerably more knowledgable as regards Buddho-Daoist exchanges and the transfer of religious practices and beliefs in the context of Chinese and sinitic cultures, than we were when we started. In the following I will present you with the gist of what was found, but of course as seen from my perspective.
Ritual practices: of spells and pseudo-spells
One of the areas in the Buddho-Daoist exchange on which I spent much labour was that regarding magical language and spells in particular. On the basis of a previous survey of ritual manuals of both Daoism and Esoteric Buddhism, mainly canonical material, I figured that by concentrating on this major aspect of ritual practice, which played and still plays central roles in both religions, I would most likely encounter many cases reflecting their interaction. In other words I imagined that would be able to see the workings of primary, inter-religious practices at close hand through this kind of material. Sure enough, I was not disappointed by what I found. It goes without saying that prior to my immersion into this topic, I was not totally uninformed as regards this aspect of Buddho-Daoist exchange. However, I had not anticipated just how much material there actually is, and its degree of complexity.
First I began to look at the lore and conceptualizations which were developed within Daoist ritual practices for appropriating Sanskrit, through the construction of the socalled "Brahma language (fanyu 梵語)", an imagined language which eventually appeared as fully fledged pseudo-Sanskrit, i.e. as an imitation of the type of Sanskrit sounds constituting most standard Buddhist dhāraṇīs or spells. As graphic rendering, the Brahma language is anticipated and indeed formulated in early Daoist hermetic writing. However, the magical and divine sounds represented by this artificial "language" are chiefly found as part of Daoist spells or as a sort of added-on mantra similar to those we know from the dhāraṇīs of Esoteric Buddhism (mijiao 密教) of the Tang and in later Esoteric Buddhist texts. The Supreme Person (huangren 皇人) said: "As regards the great method of Lingbao, it is the root teaching of heaven and earth. It is the wondrous qi of the original commencement, [wherein] the phoenix registers and dragon sections combine to become the true writ, [after which] the numinous sounds of the Brahmā Hymns (fanpai 梵唱) divided and became spells. The Supreme Emperor of the Original Commencement beholding the principle of formlessness, This passage is illuminating for providing us with a series of hermeneutical arguments for the origin and purpose of the use of spells in Daoism. We learn here that it is the Brahmā sounds which constitute the spells, which in turn are the secret names of the gods. Although the text is not explicit in this regard, we may well take this statement as a direct pointer to the use of spells made up in imitation of Sanskrit. Incidentally, and perhaps not entirely surprisingly, many of the words of which Buddhist dhāraṇīs consist, are also the names of divinities and guardian-spirits. I therefore find it a rather attractive, if not a logical solution to the question of the Daoist appropriation of Sanskrit-sounds in their spells, to understand the argument as a reflection of some degree of insight by the compiler of the Great Ritual Methods, and similar such works, into the inner workings of the Buddhist spells. Of cause it does not explain why the Daoists began their massive imitation of Buddhist dhāraṇīs, but it would seem to reveal that the idea behind the "secret" encoding of divine names they perceived in the Buddhist spells, was such an attractive feature that they could not pass it over. However, the idea of a secret language associated with the divine was of course an invention of their own based on a misperception and misreading of the Buddhist spells. The attractiveness of divine sounds and language was simply so great that they felt compelled to create what they believed to be a corresponding system of their own. Let me present you with an example of this as a starter. It is rather characteristic that many of the spells featuring pseudo-Sanskrit are salvific and exorcistic in nature. As An, ju, zhi, qi, di, a, lei, sa, tan, po, qie, lou, dai, ye, po, chi, cha, hong, he. 12 The logic behind the use of the parts of the spell in pseudo-Sanskrit would appear to be that they were thought of as a sort of magical effectuation after the more straightforward parts in Chinese verse. However, other spells in the collection are dominated by pseudo-Sanskrit, such as the lengthy Bianshi zhou 變食咒 [Spell for Transforming the Food], which together with its additional, "secret spell" (mizhou 密咒), are used for food offering in the the ritual for feeding the hungry ghosts.
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Through the power of this spell, the Heavenly Worthy Taiyi transforms the offered food into "sweet dew" (ganlu 甘露), a Chinese version of the Sanskrit amṛta (ambrosia) so that the hungry ghosts/lost souls may be fed.
14 Not only did the Daoists develop these Sanskrit-like pseudo-spells to a considerable extent as evident in the abundant material from the Song dynasty, especially evident in the large ritual manuals, they also appropriated actual Sanskrit spells from Esoteric Buddhism and inserted them into their own ritual contexts. this case something was clearly "lost in translation", or rather lost in transliteration and reconfigured in displacement.
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Nevertheless and irregardless of its being subjected to a total inversion and a completely new, ritual environment, belief in the spell's power was undoubtedly not diminished in the least.
Interestingly, within the field of spells, the Daoists were not alone in their appropriation of Buddhist dhāraṇīs: the Buddhists too, especially the followers of Esoteric Buddhism, borrowed freely from the Daoist spell-literature. This borrowing, which at times took on the shape of appropriation of both text passages and textual structures, resulted in a curious amalgamation of concepts and beliefs which more than anything reflects a sort of religious cross-over even to the point of constituting hybrid religion. In this material we find that although much of it retains an overall Buddhist structure as well as primary Buddhist features, many of the concepts and beliefs they contain, were taken more or less directly from Daoism and by extension the conceptual world of traditional Chinese society. Moreover, the versification appearing in these spells was copied directly or indirectly from Daoist spells. Hence, the Buddhist borrowings of Daoist spell-literature took place both on the conceptual level as well as through adopting its special literary genre. It is therefore a case of wholesale appropriation, rather than one of simple re-creation or inspired writing. While this aspect of Buddho-Daoism is to some extent present in the canonical Buddhist material, it comes to the fore in the Dunhuang manuscripts and as such may be seen as representing Buddhist cum Daoist practice on-the-ground.
Even though the Dunhuang hoard of manuscripts is unique, and the location of their discovery far removed from the central provinces of the empire, I consider the material which reflects Buddho-Daoist borrowings and exchanges as representative of a situation that was current in many other areas of the Chinese empire during the late medieval period. The main reasons for this are that many of the texts and practices found here are reflected, to greater or lesser extent, in the mainstream Buddhist and Daoist traditions. In other words, as far as Buddho-Daoism is concerned, the Dunhuang material should in my view not be considered a local phenomenon, but on the contrary be seen as reflecting a much more common and general situation than we have been wont to accept hitherto. Although we do not have fully comparable material from elsewhere in China covering the same period, it does not seriously undermine this view, which it must be admitted, is at this point more hypothetical than factual. Nevertheless, if we allow cultic sites and religious sculptures to represent the missing textual material, we are greatly as-22. While my use of the term"displacement", originally a geographical term, does owe some credit to Foucault, whose use mainly reflected his interest in the politics of power, I employ it more abstractly in the meaning of removing something out of one context, such as an original position, i.e. an intended and defined meaning or function, and into a new frame of reference with a new or altered meaning or function. One may argue that during such process the object or phenomenon that is being displaced, loses its significance and thereby its intrinsic value due to the shift in context. In other words, it is no longer the same. While this may be so, the transition also affects the coming into being of something that was not there before. This means that a thing in displacement may lose its former significance, and in many cases does so, but regains meaning, a new significance as it were, in its new context. So that I will not be in fear of heaven's lightning and the increasing of boils on earth. Make me fearless my Vaiśravaṇa by controlling the snakes of the earth. Quickly, quickly in accordance with the command of the law. Effectuate! Method to be used if one suffers from tetanus: Intone this spell forty-nine times, first puff three puffs, then intone the spell seventeen times, while spitting thrice. This spell reads as a prayer-text or invocation similar to countless texts known from Daoist literature. Only in a few instances, such as the inclusion of Vaiśravaṇa, the Buddhist king of the northern direction, do we have an actual element. In regard to the exchanges and copying of spells in the Buddho-Daoist cross-field I would also want to point out an interesting case of typological take-over. The case concerns the Daoist appropriation of a set of Buddhist spells for purification. In Chinese Buddhism the spells for purifying body, speech and mind reflect the most essential tenet of the Esoteric Buddhist tradition (mijiao 密教), namely that of the Three Mysteries (sanmi 三密), and as such stand centrally in the developments which we are wont to associate with the Tang of the eighth century. Even so, the origin of these spells is undoubtedly older, and perhaps dates as far back as the sixth century in its originally Indian context.
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By the early Kaiyuan period (713-41) the spells, or rather mantras, for the purification of the Three Kinds of Karma had become fixed points in Esoteric Buddhist ritual. This de-27. The origin of the concept behind the purification of the Three Karmas, i.e. those of body, speech and mind, is of course an old and established practice in traditional Buddhism long before its arrival in China. After the introduction of Buddhism in China we find it prominently discussed in the Madhyamāgama translated at the end of the 4th century; cf. In any case, as a religious concept it was obviously developed on the basis of Buddhist doctrine and as such may have entered Daoism sometime during the middle of the Nanbeizhao period. While the spells or mantras for purification in Buddhism consist of transcribed Sanskrit, in their Daoist format they read as proper incantations. I provide you here with illustrations of these spells lifted from a Buddhist ritual manual from the early Qing and a Daoist printed text of the Beidou zhen jing 北斗真經 (figs. 1 and 2). In this case we are not dealing with direct textual copying or appropriation of doctrinal contents per se, but rather with the appropriation of a conceptual aspect of ritual practice. As such, this form of appropriation reminds us of what comes next, namely the Buddhist copying and adoption of Daoist talismanic practice.
Talismans and talismanic lore
Talismans (fu 符) and talismanic seals (fuyin 符印) was another important field that captured my interest. Both talismans and seals featuring talismanic characters and signs, especially those used for ritual purposes, of course originated in the Chinese cultural sphere. 31 Hence, their occurrence in any Buddhist material immediately alerts us to the presence of Daoist concepts and practices.
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There are several ways to deal with this 28. See T. 1224.21, p. 133b; T. 1085.20, p. 204a; T. 1257.21, p. 276c; T. 930.19, p. 67b; T. 1146.20, p. 603a, etc. 29 phenomenon. One is to see the Daoist input as an example of influence from popular as opposed to so-called"high" culture, a perspective which I am not particularly fond of, the main reason being that such a view is based on the idea that the cultural elite had a vastly different spirituality than that of so-called ordinary people. The abundant primary material which shows that popular beliefs were shared by high and low, invalidates this distinction as a meaningful parameter. Another way is to consider talismanic practices too important for the Buddhists to leave out due to popular demand, a view based on the "competitive model", i.e. "so ein Ding müssen wir auch haben". Yet another way of conceptualizing the presence of talismans in Buddhist contexts is to consider the text(s) in which they are found as a sort of apocrypha, i.e. and adaptations of many Daoist practices by Buddhism took the route via precisely this type of religious literature. That being said-and without ruling out the above modes of understanding the Buddhist talismans-I would propose another angle to the problem as follows.
Firstly I would want to identify the textual and spiritual context in which the talismans and seals occur, as both are likely to provide us with direct understanding of how and why they were used. The way in which talismans and talismanic seals appear in the Buddhist sources is primarily as objects of power, or rather as"power writ". We do not actually have talismans used for the transfer of documents to heaven, i.e. similar to the petitions and memorials common to Daoist ritual practice.
34
Therefore they do not generally occur in mainstream Buddhist rituals, but rather serve as a kind of additional empowerment, an extra ritual device or augmentation as it were.
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Secondly, there are talismanic practices in Chinese Buddhism which are similar to those of Daoism, such as the ingestion of talismans for purposes of healing, for wearing as protection like an amulet, for purposes of exorcism, and for spiritual purposes such as attaining rebirth in the Pure Land of Amitābha ( fig. 3 ).
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In this sense the talismans used in Buddhism and the talismanic seals overlap in both function and purpose, something which is evident in many of the pertinent sources. seals in chiefly Esoteric Buddhist contexts, and as serving as a sort of "ritual extension" to or enhancement of practices which already existed in the tradition. Certainly the talismans and seals used in Chinese Esoteric Buddhism are essentially objects of power and the texts they convey are virtual "writs of power". Armed with this borrowed "tool", Buddhist ritual specialists were thereby not only able to compete with the Daoists on equal terms, but when used in conjunction with their own rather formidable arsenal of ritual technologies such as homa, ritual tools, hand gestures (Skt. mudrā) and their powerful spells in real "Brahma" language, i.e. transcribed Sanskrit, they could even be seen as superseding their competitors in the ability to command the unseen forces.
The appropriation of gods and saints
In the area of study relating to the cults of Buddhist and Daoist divinities, we encounter a highly fascinating situation. Here we see direct examples of the appropriation of the "gods of the other", in effect a mode of practice in which both religions excelled. Wholesale appropriation and adoption of foreign gods is not a common phenomenon in the inter-play between most major religious traditions; nevertheless in medieval and late pre-modern China both the Buddhists and the Daoists engaged in this practice. I will not enter into a lengthy exploration of this topic here, but concern myself with two examples, one representative of each religion. albeit as a minor rite. Given that the soteriological implications of this rite reflect primary salient features of Chinese Mahāyāna and Esoteric Buddhism in particular, the endorsement of this ritual within the Daoist context indicates doctrinal "contamination" on a deeper level than mere ornamental grafting.
I have not discussed those Buddhist or Daoist gods which developed as copies of a divinity from the other side, such as the Daoist creation of the Heavenly Worthy Jiuku 救 苦天尊, obviously modelled on Avalokiteśvara, or the Buddhist re-casting of Daoist astral deities, 46 or the rise of the Buddhist astral deity Sudṛṣti, whom we encounter during the late Tang in the guise of Zhenwu 真武, the Daoist god of the North. 47 The material which underlies this phenomenon is both rich and variegated, and has, at least partly, been dealt with others on the project already. On the surface it would appear that the adoption and take-over of "foreign" gods such as briefly outlined here took place regularly throughout Chinese history with a tendency towards densification of the phenomena, i.e. the forming of a critical mass beginning during the early pre-modern period. Here we see the mutual appropriations of gods and their cults coalesce into structured pantheons as well as giving rise to mutual iconographies such as those we find associated with the Shuilu 水陸 and Pudu-type 普度齋 rites. 
Of apocrypha and pseudo-scriptures
When discussing the mutual influences evident in many Daoist and Buddhist scriptures, we must distinguish between works which (i) show evidence of inspiration or influence, i.e. which contain certain salient, foreign elements; (ii) those which were written in imitation, i.e. using a similar structure as well as various doctrinal elements found in the source, but not necessarily featuring similar contents; and (iii) those books which were simply copies, i.e. plagiarized texts or pseudo-scriptures. These three categories are not meant to represent self-contained and truly separate units, but indicate primarily a way of organizing the material in question. On the practical level we find many works with passages in which the three categories are mixed, or scriptures which exemplify more than one of them. Nevertheless, when discussing the topic of exchanges and appropriations in the Buddho-Daoist cross-field, I will maintain that the three categories constitute a meaningful way of distinguishing between various levels of appropriation and take-over.
Since the ground-breaking work of Makita Tairyō 牧田諦亮 in the late 1970s, the importance of apocryphal Buddhist literature in China has been receiving growing attention from the scholarly community.
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In many ways this development has greatly assisted our efforts in understanding what was at play during Buddhism's inculturation process in China. I shall not go into a discussion of the parameters delineating this material as it has already been done on several occasions before, but simply re-state that when we talk about Chinese Buddhist apocrypha, we are chiefly dealing with a type of Buddhist scripture that masquerades as a bona fide translation of an Indian Buddhist text. 50 However, we must not be too narrow in our definition of apocrypha. I believe there are several good reasons for extending this term to include texts which reflect editorial tampering with or re-arrangement of authentic Indian texts. Nor should we be blind to the large amount of Buddhist scriptures, which although most likely composed or compiled in China, nevertheless contain extensive passages of translated text. In the case of Esoteric Buddhist literature, we must be particularly alert to this kind of material, as such scriptures occur with considerable frequency here.
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As is commonly known today, a great many of the Buddhist apocryphal scriptures either contain-or are otherwise informed by-Daoist beliefs and practices. Most would undoubtedly agree that it is one of the primary indicators of the apocryphal nature of a given Buddhist text if it contains material that can be readily identified as reflecting Daoist belief. se. In fact the scriptures which do not do so, far outnumber those that do. In Daoism the situation is of course somewhat different. There are no apocrypha here, as all its scriptures were composed in China and moreover were directly or indirectly under influence from Buddhist texts and ideas from early on. Nevertheless, there is a large number of Daoist scriptures, several with canonical pedigree, which were directly copied from Buddhist sūtras, some were even copied from or otherwise greatly influenced by Buddhist apocryphal texts. 
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Although these texts address rather different religious concerns and therefore also different areas of Daoist practice, in their adoption of the Buddhist conceptual universe they nevertheless end up sharing a number of salient features such as karma, transmigration, demonology, etc.
Thus the Daoist pseudo-scriptures are similar to some of the apocryphal Buddhist sū-tras, which were themselves informed by or copied from Daoist sources. Christine Mollier has shown us a few examples of such apocrypha (or forgeries) including the Foshuo sanchu [ Common to all of them is that they are copies of Daoist texts rather than independent compositions. This of course sets them apart from those apocryphal works which were composed on the basis of Buddhist doctrine and to which were added elements of Daoist belief and practice such as the Guanding jing 灌頂經 In this case it is noteworthy that the prajñãpāramitā-style discourse of the Buddhist text has been utterly subverted and re-oriented by the Daoist neidan 内丹 interpretation of the commentary. It may be significant that both of these examples are from the pre-modern period and not pre-Song, thereby indicating that a certain degree of obfuscation and blurring of orthodox religious boundaries had begun to appear with increasing frequency in the post-Song period. Even so, I am relatively certain that we might be able to find earlier examples of such trans-religious scriptures once we being to look for them in earnest, an endeavour I heartily suggest we begin to undertake. Series 11, vol. 3, no. 76, Taibei: Ziyou Chubanshe, 1979 . It also exists as an independent text that was circulated widely during the late Qing. Interestingly, but perhaps less surprisingly, it was in some cases printed at Buddhist temple presses; see also the online version; accessed 2013-12-10.
eJECAR 1 
The creation of a common ground
What has been shown so far is a variety of examples of mutual exchanges between Buddhism and Daoism resulting in new conceptual and structural formations in Chinese religion, exchanges which I would argue in most cases significantly altered the receiving religious tradition. By appropriating the doctrines and teachings of each other, Buddhism and Daoism, consciously as well as unconsciously, allowed those "foreign" elements to enter their respective systems of belief, sometimes with dramatic results. We may conceptualize such appropriations variously as "borrowing", "influence", "theft", "take-over", "copying", etc., with each case carefully analyzed in order to assess the degree and nature of the foreign element's impact on the religion in question. Undoubtedly, we shall now be able to identify cases appropriate for all of those signifying terms on both sides of the religious divide. What is perhaps most important here, is the fact that the appropriated elements effected certain shifts in the religious structures of Buddhism and Daoism, shifts which I refer to as "displacements", since in the majority of cases they took on new meaning(s) and functions in their respective, new religious settings. Two representative areas where such displacements can be readily identified, concern Daoist longevity practices, which as we have seen were infected by Buddhist prajñā-thinking, and on the Buddhist side Daoist astral lore and beliefs contributed greatly to the elaborate rites and manipulations regarding astrology. Yet another area where the mutual impact effected considerable changes was in the beliefs concerning the after-life. Here we may observe how mutual displacements in the respective belief-systems of both Daoism and Buddhism occasioned the rise of shared destinies for the dead, not only the bureaucratized netherworld but also the heavens eventually took on a form shaped by concerns and beliefs relating to both religions.
The mutual and prolonged exchanges that took place between Buddhism and Daoism in China, including the convoluted process of repeated cross-transmissions of practices and beliefs, resulted in the formation of a series of new religious phenomena which were not originally part of either religion. There are too many aspects related to these developments to deal with here, hence I shall limit myself to a few of the more noteworthy, well knowing that I have not exhausted the issue by far. What must be borne in mind, however, is that these phenomena reflect to a high degree the cultural milieu that served as the basis for both religions, and that on the basis of this we may begin to understand the processes which led to the exchanges we see with both Buddhism and Daoism.
1. The significant concept of the sharing of "holy space" or "sacred geography". Under this rubric I would consider the existence of concrete physical spaces, places where both Buddhists and Daoists not only worshipped their respective gods separately, but actual cultic sites where they worshipped the same gods. 3. There is the shared ritual concern as exemplified in the Shuilu 水陸/Pudu 普度 types of ritual. In both of these rites we can observe a certain"blend-over" or "cross-over" of imagery and conceptualizations concerning the liberation of the suffering souls of those who had died violent deaths.
4. There is the question of shared cosmology including shared astrology. 8. Shared narratives. These may both be of the more specific nature, such as supernatural stories with similar/shared motifs, or certain local traditions associated with specific temples or sites. It is possible that such narratives facilitated the transfer of saints.
9. Shared texts: This aspect of Buddho-Daoist relations signals more than just mutual conceptual and structural borrowings."Shared texts" means texts, Buddhist and Daoist, which were used by adherents of both traditions. This phenomenon may have been more pronounced during the late medieval and early pre-modern periods, but surely have antecedents in the early Tang material if not earlier.
Taken together, all of these aspects reflect a type of religious integration on a deeper level than one based on mere borrowing or take-over. We are here seeing changes taking place at the receiving end which altered certain fundamental parameters concerning doctrine and basic beliefs.
Conclusion
When dealing with the interchanges between two religious traditions such as Buddhism and Daoism within Chinese culture and history, we must be careful not to commit that grave mistake which sees them as two, pre-existing monolithic and distinct traditions which at some point in time began to interrelate. I am stressing this rather banal observation, because it appears to be at the core of many of the misconceptions and misunderstandings that have marred a better understanding of both Chinese Buddhism as well as of Daoism on the part of modern scholarship. We must not forget that both traditions developed in China side by side, not only within the same historical periods, but also within the same locations and largely within the same social contexts. Buddhism was only a foreign religion and remained such until it was accepted by the Chinese at large. Once it was accepted, something which was afforded by the process of becoming a fully fledged Chinese religion, a development which did not take more than two to three centuries to accomplish at most, Buddhism was to all purposes and intents a Chinese religion. The process through which Buddhism became Chinese of course took place through lengthy and concerted influence from the local religious and philosophical traditions, not the least from Daoism, as well as through conscious adaptations from the Buddhist side. In the case of Daoism, there are few scholars today who would seriously argue for the existence of Daoist religion in the Nanbeichao period (381-581) as a phenomenon completely apart and aloof from Buddhist influence, with the possible exception of certain practices found in the early Heavenly Masters and Shangqing 上清 traditions. It remains a fact that both Buddhism and Daoism arose and developped in tandem and through close contact and with considerable impact as a consequence, as a variety of recent studies have shown. This is something which cannot only be observed in the formative stages of the two religions in China but down through history as well. Is Daoism then Buddhist, and is Chinese Buddhism Daoist? No, but neither is free of the other in the sense of being without certain imprints of the other. Both carry solid evidence of influence from the other on a number of levels. This is partly because both have influenced each other and partly because both have been shaped by and in return shaped the same culture in which they thrived. Does this then make Daoism and Chinese Buddhism hybrid religions? The answer to this must be yes to the extent that each contain salient elements of the other, but no if we talk about religious identity per se. Both religions retained certain demarcations, not the least of which pertains to distinct hermeneutics regarding the definitions of eschatology and spiritual liberation.
This leads me to a key issue of the Buddho-Daoist exchange, namely, those cases where special factors were at play to foster and stimulate their interaction. First of all we must acknowledge the great importance played by the Chinese language in the transformation of Buddhism from an Indian religion to a Chinese one. The fact that Buddhism did not meet with noteworthy resistance from either government or the local population initially, meant that it could spread and take root in China without fear of persecution. It was only after centuries of domestication and in periods when Buddhism had become a formidable economic and spiritual factor in Chinese society, that serious attempts at curtailing its influence took place. Another important factor that also has to do with the introduction of Buddhism in China, concerns the issue of the meeting of cultures. Buddhism did not arrive as a representative of a superior culture in an underdeveloped or uncivilized culture. The meeting between Indian Buddhism and Chinese society was a meeting of two"high cultures". This meant that Buddhism could not push aside or ignore the local traditions, at least not directly, but had to accommodate and adapt. without saying that the language issue was significant in this situation. Adapting to local religious and spiritual traditions primarily meant adapting to a conceptual world that was largely, if not predominantly Daoist. It has struck me that the fact that both Buddhism and Daoism are polytheistic, may go some way in explaining the seemingly easy and unproblematic manner in which they were able to co-opt each other's gods. Incidentally we see the same with regard to Buddhism and Hinduism in India, in Japan in the Buddhist-Shinto exchange and in Korea that of Buddhism and Shamanism. Is it a special Indian and East Asian pragmatism, perhaps a result-or response-driven approach to religious worship that made these mutual exchanges possible, or could it be something else? Maybe there is a particular cultural factor at play? Certainly the bureaucratization of the divine is a shared factor, so is medicine, literature and writing, and science broadly speaking.
It is my personal opinion that while a lot of energy has been spent on Buddho-Daoist polemics, especially those that took place during the early Tang, but also those surrounding the huahu 化胡 complex of Daoist scriptures, these discussions have tended to overshadow the fact that real conflict between the two traditions was fairly minimal over long stretches of Chinese history and that examples of harmonious co-existence, even co-practice within the same cultic and ritual spaces were much more common than we have been wont to accept. The shared cultic sites, mutually conflated pantheons as well as similar socio-religious concerns are strong arguments for this view.
Let me end this report by acknowledging one issue among others that have not been dealt with here, in other words what we still need to address. While there are several outstanding themes and textual formations that have been neglected or partly ignored in previous studies on Buddhist and Daoist interrelations, medicine is one important such area which is virtually unexplored. I am not talking about pseudo-medicine as discussed by Strickmann in his now classic study on spells, seals and talismans, but about actual medicine and medical prescriptions as well as hygienic practices in the cross-field between Buddhism and Daoism. Having only surveyed parts of the relevant sources, and superficially at that, I nevertheless consider myself to be in a position to insist that the relevant material-which is rather abundant-holds much promise as regards the Buddhist and Daoist interchange. On the surface it would appear that in this field it was the Buddhists who were at the receiving end. However, a perusal of the relevant sources, especially those belonging to the Esoteric Buddhist tradition, contain material which documents that the Buddhist contribution to Chinese medicine, and thereby indirectly to Daoism, was by no means insignificant either. 
